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mature to generalize about these questions, but I do believe that the biblical books of Deuteronomy and Psalms are amenable to an interactive relationship, capable of creating or evoking a conversation between them that enlarges our perception of both and contributes to a sense of the whole that is scripture.
Such a conversation happens on the intertextual level in its most basic sense, that is, in the echoes of one text to be found in another text. It also takes place through the interdependencies that are created in redactional and editing processes. The Deuteronomic influence is so widespread in scripture that it would be astonishing if it were not to be found in the Psalter, and indeed it is. To take only one example, Norbert Lohfink has shown how the concerns and language of Deuteronomy, particularly in its late redactional layers, permeate Psalms 114 and 115 and become even more extensive in the Greek translation of these Psalms, suggesting, as he puts it, that those who knew Deuteronomy by heart and lived and thought in its terms and its theology could feel themselves reminded of it in the recitation of Psalms 114/115. It is as if the voice of Moses breaks out into the song of the psalmist. In the early reception history of the Psalms, which has left its signs in the Septuagintal version, these Psalms were read and heard by those who would have lived out of an interiorized canonical Deuteronomic text and from it could spin out other texts with explanatory filigree.2
The conversation between these two books is enhanced and carried to no small degree by the interaction effected through familiarity with a particular thought world and a language world and by the evidence of such redactional and editing work. But my interest is more in the present effects than in the processes that brought them into being. And I would hope that one can see the conversation carried on both on the very particular level of the textual interaction of particular passages in Deuteronomy and Psalms and also on the larger plane of their theology and hermeneutics.
I. Divine Word and Human Word
I begin by calling attention to the way in which human word and divine word come to expression in Deuteronomy and the Psalms. Both books are divine word indirectly, but that happens in quite different ways. Much of Deuteronomy is originally divine word lying behind the present human words of Moses. The Psalter is originally human word that finally becomes divine word. In the first case, we have a book of scripture that is mostly divine instruction for the human community, mediated through Moses and becoming canon by its own intention and by its authority as divine word to the community. The response of the community to this instruction is dictated by the divine word and is expressed in confession, song, recitation, and teaching. In the case of the Psalms, we have a book that is thoroughly human address to the deity, which, at times, incorporates the words of the deity in response to its prayers.
In one instance, therefore, we have theology from above, literally, and with all the consequent questions and problems that brings, manifest in the frequent resistance to the Deuteronomic voice in its own day as well as in later eras-for example, in our own time when the authoritative voice of Deuteronomy is often regarded as restrictive, dominating, intolerant, and simplistic. We often handle this unwelcome authoritative voice by talking about "the Deuteronomists" when the text knows nothing of Deuteronomists but only of Moses and God addressing the people. Does our focus on the voices behind the presented voice serve to cut the ground out from under the intended word of the text?
In the Psalter, we have theology from below, the very human voice that is often an apparent countertestimony to the core testimony of Deuteronomy, to use Walter Brueggemann's categories in his recent Theology of the Old Testament.3 It is the voice of members of the community of faith speaking to the Lord so that the initiating word is a human word and the issue of response is placed on God, the reverse of the Deuteronomic movement.
The Moses voice in this conversation, therefore, presents an authoritative word in behalf of a fairly set theological structure, one that leaves the future open but the options sharp: "See I have set before you life and prosperity, death and disaster" (Deut 30:15). The prayers of the Psalter give us the human voice in less settled terms, the cries of individuals whose trust in the Lord is confessed but whose condition in life is incongruent with such a life of trust. The Psalter does not disagree with the Deuteronomic options. It sets them forth at the beginning of the book as it speaks about the way of the righteous and the way of the wicked in Psalm 1 and reiterates them again and again. But it allows into the conversation individual members of the community who do not speak in Deuteronomy in their own voice and who would not be heard as clearly without the Psalms to give voice to their cries.
The Psalter shares with Deuteronomy a perspective on Israel's history that sees it as a history of disobedience and apostasy. The closest poetic analogues to the song of witness against the community in Deuteronomy 32 are the so-called historical Psalms 78 and 106. Like Deuteronomy 32, these psalms are indictments, even self-indictments, of the community for its history of not obeying the voice of the Lord (Ps 106:25). But in the Psalms there is a countervoice coming forth from the community, which, like the voice of the individual, challenges God's way with them and asks questions in complaint about their history and about the judgment that has come upon them. The Davidic voice reaches its nadir at the end of Psalm 89 with the fear of the people that God has spurned and rejected "your anointed," and the king cries out at the end: The massive hymns of praise regularly exalt the one "who guards the lives of his faithful" and "rescues them from the hand of the wicked" (Ps 97:10; cf. 145:14-20; 146:6-9; etc.). And Deuteronomy, set and settled though it may seem to be, insists on the openness of God to the cries of the poor and needy:
On his day, you shall give him his wage and not let the sun set on him; for he is poor and for him that is his livelihood, so that he may not cry out against you to the Lord and it be a matter of guilt against you. judicial court of appeal-the cry for help to God in heaven-in the midst of the lawbook of Israel; in the psalms we hear what goes on in that court of appeal. But its existence as a theological structure in the midst of the legal ones is assumed by Deuteronomy.10 Deuteronomy tells us of a fundamental dialogue that moves from divine instruction to human prayer. It gives us the instruction part of the conversation but knows about the prayer; the Psalms give the prayer part of this dialogue, and the redactional shaping of the book turns it into divine instruction.
The dialogical character of Deuteronomy and Psalms around the interaction of divine word and human word is further underscored by the presence in both books of an extensive number of what we have come to call motivation clauses. In Deuteronomy, the motivation clauses are there as a part of the law, occurring in both the commandments, which come directly from God, and in the statutes and ordinances, which come from God through the teaching of Moses. Thus, the commandments set forth sanctions as a motivation for obedience-"for I the Lord your God am a jealous God .. ." and "the Lord will not acquit anyone who misuses his name"-but also offer promises to the same end: "that your days may be long in the land ... ." They give reasons that indicate the usefulness and purpose of the command-"so that your male and female slave may rest as well as you"--and call upon the people's recollection of their own experience as a ground for following a command of benefit to particular members of the community: "Remember that you were a slave in the land of Egypt.""' Such sentences and clauses are scattered throughout the statutes and ordinances as well as the commandments and offer many reasons to urge and persuade the people to abide by a particular statute. The law in Deuteronomy is thus set in a rhetoric of persuasion. Obedience is not simply assumed. It is encouraged and rationalized. The law is presented in such a way that the community will be drawn into following it. Such constant rhetorical elements undercut any notion of the law's authority as residing simply in its source and its promulgation as sufficient grounds for obedience. Deuteronomy says that the God who speaks in this law and through it commands the people also engages them in a conversation that provides reasons and benefits for their obedience.
They are not simply told to obey. They are not coerced. They are persuaded, by 10 With reference to the Shema, Gerald Janzen has suggested to me that "the "Irm fml' emphasis in Deuteronomy is not imperializing and oppressive but reflects an embattled situation amid which it is liberating; so, I would argue, the so-called 'settled' theo-logic of Deuteronomy (30:15-20, etc.) reflects an embattled situation of moral chaos that threatens to overwhelm and amid which Deuteronomy's theology thrusts toward a margin of moral sanity" (private communication).
1 It is also possible-and may be correct-to read this motivation clause attached to the sabbath command as a purpose construction, "so that you may remember that you were a slave in the land of Egypt." While the appeal of the motivation clause would be different, its rhetorical function is the same, to evoke a more intense interest in obedience and to explain why the command is given.
negative and positive means, by explanation and appeal to compassion, by rational argument and common sense.12 A similar rhetoric governs the prayers of the Psalter as those who cry out, individually or communally, constantly set before the deity reasons why God should respond to their cries, reasons that have to do with consistency on God's part in dealing with human beings, the innocence (or righteousness) and weakness of the one who cries out, the faithfulness of God to the covenant and to the promises of the past, and even God's reputation before the world. Indeed, not only the motivation clauses but virtually every aspect of the prayer for help in the Psalter serves to urge and reason with God in a way that will effect a positive response, similar therefore to the motivation clauses of the law, by which the Lord, through Moses, encourages a positive response from the people.13 Moreover, the petitions, by their motivational appeal, reflect an assumption on the psalmists' part that the structures of life either are, or are hoped to be, as set and settled as they appear to be in Deuteronomy.14 That is, the God to whom the appeals go up is consistent and can be counted on.
Deuteronomy and the Psalms thus uncover a highly dialogical relationship between the Lord and the community of faith, one that is directive but noncoercive, free to press and push the other member of the party, open to being persuaded by the appeal that is made from either side--in God's instruction of the community and in the people's cries for help to the Lord. The conversation between the books makes us aware of a conversation between the Lord and the people that is highly dynamic, open, hortatory, and argumentative, uncovering the freedom of both parties and the vulnerability of each to the persuasive case that is made by the other.
II. Torah and Song
One could make a fairly convincing case that the Psalter and Deuteronomy set before their readers a fundamental and shared claim, to wit, that following the law of the Lord is the way to blessing and life. The corollary of this is also often indicated: Disobedience to the law is the way to death. Such a claim is most obviously the case in Deuteronomy and is marked especially by the var- The effort to engage these two biblical books in a theological conversation is a particular suggestion about one way of working at discerning a coherence in the theology of the Old Testament or the Hebrew Bible and its understanding of God that makes the work of biblical scholarship available for the larger theological enterprise without silencing the various voices that speak out of its pages. The distortions that have happened by singling out particular strands or voices and neglecting others is something of which we have become well aware. The question that is so uncertain now-and some would say inappropriate-is whether through the varied voices of scripture it is possible to hear chords that create a harmony, even if the chords are sometimes dissonant ones. Or is there such dissonance in the whole that we can no longer be interested in the whole, and what we present comes across as a cacophony or a collection of motley voices that give little sense of a whole and coherent composition? The answer to such questions is up for grabs. One way of working on them may be to acknowledge the different voices but to engage them in ways that draw them together in the kind of conversation I have sought to elicit here. Finally, I began by pointing to the vagaries of scholarly research, writing, and publishing that often lead us in directions unplanned or not much thought about. Now I want to recognize that the complexity of academic scholarship as a reflection of personal interests and stories is not always as happenstance as my examples suggested. I have been fended off by prospective authors whom I have invited to write something often enough to be aware of the care with which many of us plan our work and focus on small and large subjects that really do matter to us and that we think should matter to others. In my case, the conversation partners I have described this evening are not simply the outcome of dissertation research and the beguiling words of an editor. My study of the Psalms began at my mother's knee, literally, in the circle of the family and with my sisters as we read and memorized some of the Psalms on Sunday afternoons. The Psalms were there long before I knew I would earn a living studying them (and that may be why I earn my living this way). Nor is it particularly surprising to find a student of the Bible whose theological and religious life has been deeply set in the Reformed tradition, with its positive view of the law in the moral life, spending much of his life in the study of Deuteronomy. Scholarship and personal formation are often deeply interactive.
That interaction, however, is never simply one-way. If who we are sometimes sets our work in certain directions, then it is also the case that scholarly work may reshape us, sometimes quite radically. There are some who, having entered the world of biblical scholarship from a base of personal experience and piety, have wandered into the study of the history of religion, for example, and found themselves unable to return to their theological and religious homeland. Some of us spend our academic lives fighting the demons of our religious upbringing, while others continue to undergird and reinforce the theological tendencies that first shaped our lives.
Yet this often strange mix of the uncharted and seemingly haphazard paths of our academic activities and the things within us that shape and lead us are finally the stuff that keeps research from having a sameness to it, from being predictable and uninteresting. And in such strange mixes, whether they include the religious experience of the child or the beguiling tongue of an editor, new knowledge is formed, possibilities literally not dreamed of or intended come to reality, and both the community of learning and the community of faith are enhanced and enriched.
